This article demonstrates that Isaac Wetzlar's Yiddish treatise Libes Briv (1748/49) substantially engages the concepts and initiatives encompassed by Pietist missionary efforts to Jews. As a calculated response to the challenge posed by Pietist missionaries and Christian critiques of Jewish life, the Love Letter should be read as a product of Jewish-Pietist interaction and entanglement. The article suggests that Wetzlar's call for religious and social renewal competed with contemporaneous Christian Pietists over the preferable vision for eighteenthcentury Central European Jewry. In his sole authored work, the Yiddish Libes Briv (Love Letter), Isaac Wetzlar of Celle assesses the state of Jewish society of his day. This wealthy and well-educated merchant, who served as an elder of the local Jewish community, laments the mid-eighteenth century realities of Jewish life in Central Europe, which he considers deplorable and disgraceful. He sharply criticizes the misconduct that he witnesses among the vast majority of Jews, with special attention to the lack of competent leadership among the heads of German Jewry: his peers in the economic and political elite, as well as its intellectual leaders, the rabbis. By promoting far-reaching educational reforms, he proposes a return to what he perceives to be essential Jewish values.
Whereas certain parallels between Wetzlar's social and religious critique and Pietist programs for the renewal of church and society have previously been acknowledged, they have largely been viewed as independent phenomena. According to this view, these separate projects provided a basis for the mutual interest exhibited by eighteenth-century Jews and Pietists and the heightened level of contact between scholars from these two groups. 6 In this article I demonstrate, however, that Wetzlar's Libes Briv is not merely a testament to resemblances born of their zeitgeist. Beyond seemingly incidental analogies and ideological overlap, this work substantially engages the concepts and initiatives encompassed by Pietist missionary efforts. Wetzlar's volume thus should be read as a product of Jewish-Pietist interaction and entanglement.
Love Your Enemy: A Pietist Mission in Yiddish
In practice, the biblical commandment of brotherly love that attained pre-eminence in Pietism was intended to further each person's well-being.
7 This conviction first led Pietists on a mission among fellow Christians to heighten their knowledge of God and understanding of "true Christianity," but it also obligated them to help Jews to recognize that they erred on the Messiah question and could find redemption in Jesus.
8 Combined with millenarian expectations for the fulfillment of the conversion of the Jews (foretold in Rom 11:26), Lev 19:18 became a guiding principle for a coordinated and systematic missionary campaign toward the Jews of Europe.
9
In contrast to prior such activities, Pietists characteristically would strive for positive interactions with Jews in hopes of bringing them closer to the acceptance of Christian truth through love, free from any compulsion.
10
This approach was not primarily concerned with baptism, that is, the external sign of conversion, but the sincere conversion of the heart (Herzensbekehrung) that Pietists expected of their own co-religionists.
11
In order to bring Jews into the fold and enable them to embrace Christianity wholeheartedly, Pietists tried to provide highly accessible entrée to this new faith. Professional missionaries equipped themselves with knowledge of rabbinic Judaism and proficiency in Yiddish so they could engage with Ashkenazi Jews on common conceptual ground in their mother tongue. Among the numerous treatises that were published and circulated in Yiddish for this purpose, 12 the stylistic form that stands out is the religious epistle which addresses its Jewish readers as "my dearest" (mayn herz aler libste) and offers well-intentioned advice.
13 Many of these ostensibly compassionate expositions were printed at the Institutum Judaicum et Muhammedicum in Halle, the spearhead of Lutheran Pietist missionary endeavors and the focus of this analysis.
14 This Pietist missionizing campaign was the major source of Isaac Wetzlar's exposure to this influential Christian movement, the catalyst toward religious awakening that shaped the ideals and practices across broad circles of contemporaneous Protestants. Wetzlar engaged in theological discussions with at least one of the traveling missionaries from Halle who, with one of his colleagues, came to Celle several times in the 1730s as part of their quest to convert Jews. 15 Wetzlar also read several of the Pietist publications that were authored in Yiddish for a Jewish audience and distributed to Jews by missionaries. 16 On the afternoon of September 16, 1732, Isaac Wetzlar received the missionary Johann Georg Widmann in his home. They began their conversation by bemoaning the paucity of brotherly love in the world.
17 Neither of these men would have limited the applicability of the commandment to "love your fellow as yourself" to his own religious community, and both agreed that inter-religious relations between Jews and Christians should not be driven by hatred, jealousy and persecution as was often the case. Invoking Lev 19:18, they concurred that even an enemy should not be treated with vengeance, but evil should be met with good. A so-called "Judeo-German letter" ("Jüdisch teutscher brieff") that Wetzlar had received from a Christian gentleman earlier that year served as the catalyst for this conversation.
18 That treatise-the Yiddish Mikhtav Ahavah (Love Letter), first printed in Halle in 1732-was among the most commonly issued missionary treatises from the Halle Institute. In contrast to earlier missionary attempts, the Pietist mission to the Jews stood out as a highly organized and systematic offensive. Its techniques, however, such as the circulation of missionary treatises in Yiddish and Oriental languages, the rigorous training of future missionaries and the formation of proselytizing institutes, were not original in their essence; Elyada, "Language of Conversion," 4-8. 15 See the article by Avraham Siluk in this section for a detailed analysis of their exchanges. 16 Cf. also Wetzlar's reference to the Pietist edition of Abraham Yagel's Lekaḥ Tov; LB, fol. 168r.
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From the diary of Johann Georg Widmann on his travels in northern Germany (July 1, 1732-April 1, 1733); Francke Foundation, Halle, Main Archives, AFSt/H K 55, fol. 174r-v. Cf 28 the extent to which he was familiar with Philipp Jacob Spener or similar Pietist ideology cannot be determined; nevertheless, Wetzlar and Spener converge in their conviction that the genuine practice of brotherly love would amount to the fulfillment of divine law in its entirety.
29 By way of illustration, although Spener finds support for his position in the New Testament and Wetzlar traces his to Bahya ibn Paquda's ethical classic Ḥovot ha-Levavot (Duties of the Heart), the parallels in their works are striking: Spener defines the life of a faithful believer as synonymous with expressions of love; Wetzlar introduces the philosophical term Endzweck (finis ultimus; utmost aim), rarely used in Yiddish, to designate this as the highest aim in human existence.
30 Both Spener and Wetzlar acknowledge that humanity's selfish and sinful nature, such as the inclination toward revenge or striving for honor, often impedes the ability to act with brotherly love. AFSt/H K 55, fol. 174r.
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[Müller], Mikhtav Ahavah, fol. 1r-v and passim. Spener, "Pia Desideria," 257-258; LB, ch. 6-8, fol. 134r-136v.
exile and their neglect of other major religious tenets.
32 In his urgent appeal for religious and social renewal, Wetzlar operates on the basis of brotherly love, like the missionaries of his generation. Libes Briv responds directly to Pietist missionary "love letters," the popular genre that promised redemption through conversion: against the backdrop of Johann Müller's Mikhtav Ahavah and Or le-Et Erev, he set out to pave an alternative Jewish path to redemption as the following analysis shows.
Dueling Love Letters: Wetzlar vs. Müller
It may not be coincidental that Mikhtav Ahavah went into its fifth edition in 1747, approximately one year before Isaac Wetzlar completed Libes Briv. In any case, it is revealing that these works share a nearly identical title, derived from Lev 19:18, and both are in Yiddish, written in the literary form of an epistle addressed to "my dear" (Jewish) readers.
33 Not only did Wetzlar utilize the genre of Johann Müller's work, he also engaged its theological concepts, adapting them for his Jewish audience and to serve his agenda by eliminating any missionary content. In other words, Wetzlar harnessed the tools of Pietist missionizing for the sake of strengthening Judaism.
This becomes most clear when Müller invokes the well-established polemic that attributes Israel's exile to its allegedly sinful behavior described in Is 59:2, "your iniquities have been a barrier between you and your God, your sins have made Him turn His face away and refuse to hear you."
34 By extension, Müller explains that Israel's messianic return to the holy land is contingent on genuine repentance (teshuvah) which, he claims, could easily be achieved since the Messiah, the "suffering servant" of Isaiah, Chapter 53, already atoned for the sins of his people. 35 Without mentioning Jesus by name, Or le-Et Erev expands on this point. Müller starts with the supposition that Israel's suffering will cease when they overcome the evil inclination (yeẓ er ha-ra) and turn completely to God. He then portrays Jews as being caught in a vicious circle: since the evil inclination is an inherent aspect of human nature, it is impossible to fully obey the Torah; but without upholding all of the commandments, repentance is unattainable, and thus divine forgiveness, a precondition for redemption, cannot be realized. Müller draws the conclusion that acceptance of God's help is the remaining option, meaning an embrace of the Messiah who frees humanity from original sin: serving as a substitute by suffering for their lapses.
36
Wetzlar seems to have struggled with this unsettling claim. In Chapter Six, he admits to an awareness of the sinfulness that seems to interfere with his own practice of the high ideals of Lev 19:18: "How can I love my brother as myself if, because of our many sins, I do not love myself?" 37 Wetzlar was convinced that genuine love required an unblemished soul; hence, he sought to "heal" himself and cleanse his sinful soul through repentance. He also searched for a "doctor" -other than Jesus-who might cure him from the evil inclination and free him to act with pure brotherly love.
38 When, despite extensive efforts, Wetzlar's pursuit of an individual who would be willing or able to assist him proved unsuccessful, he turned to "human doctors and helpers" whose writings had survived them for guidance.
39 He finds a solution to the dilemma presented by Christian theology from Bahya: as long as yeẓ er ha-ra inhibits us from complete fulfillment of the Torah, we should do our best while striving to manage our 32 Ibid., fol. 136r-v. Wetzlar recounts his long-anticipated plan to compose an epistle that would remind his brothers and sisters to reflect on the causes of their misery in exile; ibid.
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[Müller], Mikhtav Ahavah, e.g. fol. 3v: "my dear children of Israel" ‫ישראל(‬ ‫בני‬ ‫ליבשטן‬ ‫;)מייני‬ LB, e.g. fol. 125r: "my very dearest brothers and sisters" ‫שוועסטרן(‬ ‫אונ׳‬ ‫ברידר‬ ‫ליבשטה‬ ‫אלליר‬ ‫הערץ‬ ).
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Ibid., fol. 3r. Ibid. Wetzlar's pursuit of repentance resembles the Pietist stages of spiritual progress: contrition, conversion of the heart, as steps toward spiritual regeneration; cf. Dale W. Brown, Understanding Pietism, rev. ed. (Napanee, IN: Evangel Publishing House, 1996). August Herrmann Francke, the father of Halle Pietism, stressed the necessity of Bußkampf (lit. struggle of penitence), that is, the experience of a sinful existence as a crisis that leads to a reflection and, ultimately, to a decision to repent, in preparation for an uplifted spirit through divine grace; Jan Rohls, Protestantische Theologie der Neuzeit, vol. 1: Die Voraussetzungen und das 19. Jahrhundert (Tübingen: Mohr Siebeck, 1997), 143.
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LB, fol. 136r-v. Wetzlar's emphasis on "human" helpers (in contrast to the divine support described by Müller) and his insistence on the impossibility of enlisting a "living helper" might be read as a polemic against Christian doctrine regarding Jesus and his resurrection.
shortcomings, rather than surrendering to the evil inclination without any effort to quell it.
40 For Wetzlar, this position translated into a commitment to begin fulfilling the commandment of brotherly love by advising his fellow Jews on ways to relieve their misery in exile. At the close of this passage, Wetzlar effectively counters Müller's christological interpretation of salvation: "God, in his great compassion and kindness (ḥ esed), will accredit me as if I had perfectly complied with the verse 'Love your fellow as yourself' … and will bring everything to a good end for us."
41
In contrast to the traditional Christian doctrine that teaches that divine grace (ḥ esed) flows from Jesus, as God's gift of redemption for humanity whose beneficence is available to anyone who accepts his suffering as a proxy for their own, irrespective of that person's past misdeeds, Wetzlar outlines his Jewish interpretation of exile and redemption, as promised on the title page of Libes Briv, to bolster his counterparts with this Jewish perspective. His readership could expect "a sorrowful meditation on our distressing exile. In addition, a thorough examination of the reason for the duration of our longstanding exile, and, finally, an instruction for our hope of redemption."
42
This salvific program would be based on the three talmudic pillars of faith: Torah, worship (avodah) and kind deeds (gemilut ḥ asadim).
43 Wetzlar observes that they were each being so woefully neglected that it was hardly surprising that the Messiah had not yet arrived. As a remedy to this dismal state, he proposed a rigorous reform of Jewish education and religious practice, 44 citing Is 59 for scriptural support, much as Müller did. However, whereas Mikhtav Ahavah quotes Is 59:2 to highlight Israel's sins as a division between themselves and God, Libes Briv draws from verse 20 to underscore the potential for Israel's repentance: "He shall come as redeemer to Zion, to those in Jacob who turn back from sin."
45 By attributing the Jews' prolonged exile and anticipation of messianic redemption to their lack of commitment to religious life, Wetzlar circumvented the Pietist missionary endeavor while paving the way for the arrival of the Jewish Messiah.
Conclusion: Pietist Reform
Why did Isaac Wetzlar feel compelled to respond to Müller's interpretation of exile and redemption? Was he driven to circulate an alternative, in the form of a Jewish "love letter" among his "endangered" brothers and sisters, lest the Pietist mission be persuasive? It has been documented that a number of German Jews converted in the wake of failed messianic hopes in the Early Modern period, 46 but taken as a whole and, relative to its mobilization of resources, the Pietist mission cannot be considered a success as measured by the number of actual converts.
47 However, the goal of the Institutum was not baptism in the first place, but to evangelize Jews.
48
In light of the dissemination of Christian ideas through the distribution of missionary pamphlets and books in great numbers, 49 it seems that Isaac Wetzlar was committed to fortifying his Jewish counterparts' capacity to respond to their Christian peers. 50 At several points in Libes Briv, he stresses the need for Jews to be able to thoughtfully defend their religion when engaging in discourse with Christians. Toward this end, he prescribes that children be 40 Ibid., fol. 137r. Any effort to begin adhering to the commandments would, in turn, suppress the evil inclination and lead to an improvement (tikkun) of the soul; ibid., fol. 137v. Cf. Spener, "Pia Desideria," 258. The help of a professional or lay confessor to provide advice for moral improvement through self-reflection, ibid., 259. for example, Wetzlar's attack on the scholarly elite closely resembles the critique of the Protestant clerical establishment: scholars are condemned for being obsessed with formal learning and erudition to the detriment of ethical-religious edification and religious praxis. 56 Analogously, his indignation over the absence of devout prayer whether in synagogue or at home is reminiscent of the Pietist prescription for a fundamental reformation in lifestyle that would stress a personal embrace of pious practice in daily life (praxis pietatis).
57 Does Wetzlar have Pietist conventicles in mind when he recommends that his readers seek guidance in their exploration of Jewish texts? He specifically mentions Sefer ha-Ikkarim (The Book of Principles) by Joseph Albo, a classic work on the fundamentals of Judaism, and he strongly recommends Ḥovot ha-Levavot, the above-mentioned ethical treatise that was so influential in his own thinking. Wetzlar provides these practical suggestions for finding a teacher: "If he cannot find a rabbi, he should seek to find one or more peers so that one might assist the other. … Thank God, scholars who know these and other such holy books are found in every community. I have ... verified information that, in a number of holy communities, these holy books continue to be studied in (formal) societies (be-ḥ avruta) and at (private) group meetings (be-asifa)."
58 Evidently, Isaac Wetzlar was conducting a Jewish campaign that shares many factors with the Pietists' summons to their co-religionists.
In a call for religious and moral revitalization that strikes a Pietist chord, Wetzlar stresses gemilut ḥasadim, giving substance to the biblical obligation "Love your fellow as yourself." Rather than using the conventional translation of that phrase-"acts of loving kindness" or "beneficence" -Wetzlar writes of ḥ esed as "grace" (gnod in Yiddish) instead of the more typical "goodness" or "kindness" and gemilut ḥ asadim as "recompense for grace," terms that seem to borrow from Christian theology. 59 Here 
